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Abstract:

Islam is not present in a society empty of culture but is here to find local traditions that develop and run amid
a pluralistic society so that local traditions are maintained and packaged with Islamic values. Among the local
traditions still growing in the community is "incense-burning”, a routine Friday night ceremony and a part of
the agricultural process in Lembur Sawah Hamlet, West Bandung Regency. Using interview and observation
techniques, this qualitative research described local religious leaders (ajengan) as cultural intermediaries
between Islam as a world religion and local beliefs.The figures Ajengans referred to in this article are the Kiais
(Islamic scholars) of Pesantren (Islamic boarding school) who influenced society; they had merged into
Nahdlatul Ulama, culturally and structurally. The results showed that the community understood local
traditions as shari'a that must be followed. Therefore, they represented the "sunnah of their ancestors," even
though they did not understand the symbolic meaning of the tradition. Here, the religious scholars of Islam
played a role in straightening existing traditions combined with traditions with Islamic nuances, namely,
incense-burning activities in tahlilan, Yasinan, khotmil Qur'an, shahriahan, and manakiban events. Also, the
ajengans played a role as role models. Finally, the primary function of ajengans was to preserve existing
traditions as part of a willing attitude toward local culture. Here, they modified deviant local traditions with
Islamic nuances that did not violate the Islamic creed.

Keywords: local Islam; universal religion; ancestor’s tradition; symbolic meaning; religious conversion

INTRODUCTION

Islam came to Indonesia is often imaged peacefully (penetration pacifique) (Brauchler, 2022). This is
marked by the non-confrontational response of the community to Islamic values; they feel that they are not
disturbed by the presence of Islam (T. Rahman, 2013). The first spread of Islam to Indonesia was by
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introducing Islam by wandering Sufi teachers who came from the Middle East in the 8th and 9th centuries;
subsequent mass conversions occurred thanks to the efforts of these Sufi teachers (Khwaja, 2021). The
process is critical in giving a distinctive color to Islam in Indonesia, namely Islam that is accommodative and
inclusive—not syncretic—with local culture (Azra, 2009).

The presence of Islam in this country can, of course, be ascertained. It is, namely, in direct contact with
local traditions that had long blossomed, developed, and ingrained in Indonesian society long before Islam
was present, even to a certain extent the practice became a source of strength or power public trust (Miharja,
2014). Islam does not necessarily change or eliminate these traditions but maintains them until they express
them with Islamic values (Truna, 2021).

Such an Islamization process looks like what Wali Songo did in spreading Islam—especially in Java by
allowing what was established in society to continue and, at the same time, incorporating Islamic values slowly
(Syarif, 2020). This model then produces the distinctiveness of religion (Islam) in this archipelago. The
interaction between local traditions and Islam will change new practices with an acculturative model. The
tradition continues and exists in people's lives.

The existence of these traditions can be through inheritance or construction (invited). The process of
changing this tradition borrows Kleden's theory through five patterns: first, at the level of the value system, it
is from integration, disintegration to reintegration. Second, at the level of the cognitive system, through
orientation, to disorientation to reorientation. Third, from the institutional design of an organization to
disorganization to reorganization. Fourth, at the level of interaction from socialization, dis-socialization to
resocialization. Fifth, at the level of behavior, from acceptance behavior, rejection behavior, and new
acceptance behavior (Kleden, 2020).

The dialogue between Islam and life is a reality that constantly accompanies this religion. Because it is
recognized, religion (including Islam) was not born in a world empty of culture (Manshur & Husni, 2020). This
has a significant role in delivering and leading to its actual development to give rise to the civilization needed
by the world community. The actualization of Islam in history has made Islam unable to be opened from the
aspect of locality, ranging from Arabic, Persian, Turkish, Indian, Malay, including Indonesia, with their
respective characteristics (Tuoheti, 2021)- Still, there is a common thread that does not and strengthens one
another, namely universal values. Islamic history is diverse, but in Abd A'la's terms, it is a translation of
universal Islam in the reality of human life (A'la, 2003).

In the next decade, the idea of purifying Islam from traditions (values considered un-Islamic) began to
surface; both pictures and movements came from individuals and groups (Anwar et al., 2016; M Taufiq
Rahman, 2011). Thus, religious (Islamic) organizations emerged that called themselves purification
movements on the one hand, such as Muhammadiyah from the lightest, and transnational organizations, such
as HTI (Hizbut Tahrir Indonesia), which were the most radical ones. Other religious organizations that "tend"
to maintain local values with tradition and the characteristics of each, such as Nahdlatul Ulama (NU), Nahdlatul
Wathan, and others. The first group is usually labeled "modern Islam." The second group is often labeled
“traditionalist Islam" (Fealy, 2012; Istoria, 2011; Yilmaz & Barton, 2021).

Many researchers view traditionalist Islam, represented by NU, often referred to as "Popular Islam," as
a single entity. On the one hand, traditional Islam is contrasted with pure Islam. On the other hand, it is
confronted with a syncretic Islamic model. NU was present to maintain traditions as a religious organization
from the beginning. With the strength of its doctrine aswaja, NU can adapt itself and make itself into a group
that, in its religious pattern puts forward the values and practices of tawasut (moderate), i'tidal (proportional),
tasamuh (tolerant) and tawazun (balance) (Siradj, 1999), by placing a balance between nagl and agl (Hilmy,
2013; Ismail, 2020; Malik & Busrah, 2021; Najib & Fata, 2020; Ni'am, 2015).

The people of West Bandung—especially the Lembur Sawah community of West Bandung Regency- are
the locus of this research study. Most NU members are loyal, pay great attention to local traditions, and adhere
to ajengan as informal figures and actors of social change (A'la, 2003). Ajengan, in the view of the Sundanese
- including the community — kiai, still occupying the upper-class social strata or often called the religious elite
borrowed the Pareto language (1848-1923) (Fehige, 2011), while the community became the second-class or
non-elite group (Varma, 2007).

Kiai, as charisma figures, does not necessarily erase local traditions; even at a certain level, ajengan
often supports these local traditions' existence. Many (local) traditions still exist and function in society, such
as incense burning, numbal, etc. This research will focus on studying practices — especially incense burning
- by sharpening the problem of community perceptions of local rules and the role of ajengan in the struggle
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between local traditions and Islamic doctrine, especially in the Lembur Sawah Hamlet, West Bandung
Regency (Truna, 2021).

METHOD

The method in this study is qualitative with a phenomenological type of research that tends to reveal and
formulate field data in the form of a complete verbal narrative and describe and describe the data for later
analysis. This study uses a sociological paradigm with phenomenological theory (Molendijk, 2007). The
qualitative approach in this study with several considerations: first, this study examines the meaning of an
action or what is behind individual actions. Second, in dealing with the social environment, the individual has
a strategy to take the right action for himself, so it requires an in-depth study. Third, examine beliefs, attitude
choices, and awareness of possible behavior using a qualitative approach. Fourth, qualitative research
provides an opportunity to explore phenomena holistically. The phenomena studied in the field are inseparable
because of actions in the area caused by one or two factors but many related factors (Natow, 2020; Sharaf
Qdah et al., 2018; Zaluchu, 2020).

The data collection process was carried out through direct observation and interviews as primary data
and literature data collection as a secondary data source. Observations were made by visiting the location
directly, namely Lembur Sawah Hamlet, Sukaresmi Village, West Bandung Regency, to see the community's
socio-religious activities. Meanwhile, interviews were conducted with village community leaders and the
successor ajengans of the previous ajengans who have contributed to acculturating Islam and local culture in
Lembur Sawah Hamlet. Finally, the author also had the opportunity to visit the Nurul Hidayah Islamic boarding
school in Sukaresmi Village where there are manuscripts of stories about the spread of Islam in the Cianjur
Coastal-West Bandung area written by Mama KH. Zarkasyi.

RESULTS AND DISCUSSION
Case Study: Lembur Sawah Hamlet

Lembur Sawah Hamlet, West Bandung Regency, is the farthest area of West Bandung Regency,
bordering Cianjur Regency. Precisely located on the border between Kampung Jati, Sukarama District, Cianjur
Regency and Sukaresmi Village, West Bandung Regency, West Java. Precisely located at -
6.939162091790307-107.22271698350481 geographically. As the name implies, Overtime and Sawah are
vocabularies from the Sundanese language, Lembur means settlements, and Sawah indicates rice fields.
Because of that, the area is called a settlement on the side and middle of the rice fields. Rice fields and
secondary crops such as corn, beans, cucumbers, beans, and eggplant surround this area. As a result, this
area is inhabited by farmers, and the people depend on agriculture for their livelihood.

Historically, Lembur Sawah Hamlet was established before pre-independence Indonesia occurred.
According to Abah Ateng, the village elder, the residents who inhabited Overtime Sawah were the original
Sundanese of Cianjuran or the Sundanese who migrated to the coast of Cianjur to escape the mobs Dutch
(invaders). The residents of Lembur Sawah hamlet have an independent life regarding the economy, rules,
society, and culture. According to Abah Ateng, actually, from the beginning, the residents of Lembur Paddy
Hamlet had embraced Islam but in practice, they still carried out rituals to honor their ancestors who had
provided sustenance through agricultural products. However, since the scholars came to Overtime Sawah
they corrected the understanding of Islam of the residents of the Lembur Sawah hamlet to become pure Islam
worshiping Allah SWT.

The existence of Islamic da'wah that spread over time, especially in West Java, provided significant
changes for the community. One of the clerics from Sunan Gunung Djati Cirebon who was sent to preach to
Priangan lands, especially Bandung-Cianjur, was Mama KH. llyas or Mama Sukamanah. He then sent one of
his favorite students named Mama KH. Zarkasyi to preach Islam to Bandung's coast and settled in the Rongga-
Gununghalu area of West Bandung. One of his influences was the success in proclaiming Islam in Desa
Sukaresmi—a village where the overtime hamlet of Sawah is located. The struggle of Mama KH. His students
including KH continued Zarkasyi. Usman bin Damiri and KH. Ridwan Gafur who managed to "Islamicize" the
entire population of Sukaresmi Village, including the Overtime Sawah Hamlet. The residents of Sukaresmi
Village have assigned the title of Ajengan to all of these kiai. The title of ajengan is considered by the people
of West Java to be equal to the title of kiai, but according to residents of Sukaresmi Village, this title is
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considered higher than the kiai. Including the title ajengan is a title above the kiai by the people of Dusun
Lembur Sawah.

In addition to preaching comprehensive Islam, these ajengans are also recorded in history as the figures
who first introduced Nahdlatul Ulama to the people of Sukaresmi Village, especially the Lembur Sawah
Hamlet. According to Yusuf, the services of these ajengans are felt for the progress of NU in Sukaresmi
Village, one of which is to make Sukaresmi Village a santri village in Rongga-West Bandung. Many Islamic
boarding schools have been established with NU pattern, including madrasah ibtidaiyah institutions and other
institutions with NU pattern. Yusuf, the successor of ajengan in Lembur Sawah Hamlet, also added that the
ajengans introduced NU to have no upheaval and conflict between culture and religion. As a result, NU in
Lembur Sawah hamlet was in great demand since the beginning, especially regarding its tasamuh
understanding because it could integrate local culture and Islam.

The most important thing in the history of the services of the ajengans is the elimination of animistic
teachings in the Lembur Sawah hamlet to become pure Islam, no longer Islam that is united with the belief in
karuhun or ancestral spirits. Next is a discussion about one of the traditions of the Lembur Sawah Hamlet that
they have successfully purified: the teaching ajengans burning incense. This tradition is then combined with
typical Islamic practices such as reading the Qur'an, salawat, and manakiban which are identical to Nahdlatul
Ulama.

Local Tradition of Incense-Burning

In the community of Lembur Sawah Hamlet, West Bandung Regency, there were still many people
who made offerings and burned incense. This ritual is usually done every Friday night. According to Abah
Ateng (interview, 2021), an elder of the Lembur Sawah hamlet, the tradition of meuleum incense in
Sundanese terms, is called parukuyan, which consists of various kinds of offerings, flowers, incense to burn
incense, cigars, and others. The tradition of meuleum incense and offerings contains the ancestors'
message to always be in touch with the Creator, nature, and humans. Therefore, according to Abah Ateng,
there is a unique reading ritual when incense is burned along with tobacco or recess. It aims to connect
humans with nature through the practice of offerings. The karuhun alias ancestors have warned with many
myths. Among them, wilderness or forest is inhabited by spirits. Therefore, the forest must be given
offerings so that the ghosts who guard the forest do not disturb humans. Therefore, in Overtime Sawah
there is a forbidden forest which is known by many watchmen who are rarely entered by local residents
(Abah Ateng, interview, 2021).

In addition, the implementation of thetradition is meuleum incensesecondary also usually carried out
before the procession of planting rice orcrops in the fields or planting rice in huma. The residents of Lembur
Sawah hamlet believe that if the ritual is carried out, the overtime karuhun (ancestors of the place) will not
disturb the plants they plant. In addition, if theprocess is not carried out before planting, meuleum incense it
is possible that the residents will experience crop failure. Therefore, to complete thetradition, meuleum
incense it is necessary to add another tradition, namely Susuguh karuhun. Susuguh Karuhun consists of
seven kinds of flowers, seven rupiahs of rujakeun, endog, fishy coffee with bitter coffee, bako, cigar,
seupaheun and incense. According to Abah Ateng, the concept of seven in traditional Sundanese society is
in line with the primacy of the seven verses in Surah Al-Fatihah.

In the tradition Susuguh Karuhun, the seven-form flower and tujuh-rupi rujakeun represent the Siloka of
Sundanese culture. Although stated allegorically, the offerings consisting of seven kinds reflect the unification
of various elements represented through the different days of the week, namely the space and time that
humans pass through with various events, along with their overall dynamics. Another siloka is reflected in the
offerings of endog or eggs which are symbolized as the embryo of life. This Sundanese proverb is quite well
known, that eggs are like the forerunner of life that should be lived with good intentions and behavior, or what
is known as the Sundanese expression: endog teh mamana, cita-cita nafas nu bakal ngadatangkeun laku
lampah nu hade (the egg is the mother, the dream of the breath that will bring good behavior) (Heryana, 2012;
Kodariah & Gunardi, 2015).

While the old-fashioned pitutur or parental advice about the wisdom of life and the maturity of human
thought, is represented in the offerings of sweet coffee and bitter coffee. These two types of offerings are in
harmony with the Sundanese Pitutur, which reads: sajeroning lampah nafas, pinasti ngaliwatan papait jeung
mamanis nu sakuduna asak, rasa dina babatok, wening ati herang manah (humans will not escape the ups
and downs of life, processed in mind, for later fulfilled in a clear heart and a calm soul). The same for Bako
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and goesSurutu: two rolls of tobacco almost always available on top of the Sundanese offerings. Some people
interpret Bako and Surutu as two things Karuhun (ancestors) liked during his life. In the tradition of food
offerings, each ethnic group in the archipelago inherits a different rule of offerings, both in the food type and
the amount. However, offerings are generally expressed through objects or foods from the natural
surroundings. One of them is Seupaheun or leaves of seureuh (betel nut) which have health benefits
(Caturwati, 2019; Sumardjo, 2019).

Other offerings appear in the form of frankincense. As one of the seven offerings served during the
harvest season, incense serves as a communication medium between the offering organizer and Karuhun.
The smoke that rises from the burning of frankincense is believed to be a medium of introductory prayers
for the ancestors. Haji Hasan Mustapa (Mustapa, 2022) in "Oerang Priangan djeung Oerang Sunda" (1913)
interpreted the presence of frankincense in the nyuguh ritual for the Sundanese to seduce Nyai Sri Pohaci
or Sang Hyang Dewi Asti, to always bless rice from the tandur season until the harvest season (Rohmana,
2018).

Straightening Community Understanding

Understanding the community so they are not trapped in rituals without understanding the proper function
and meaning of rituals or traditions is the task of community leaders, especially community elites and kiai who
become community role models through the media. da'wah for example shahriahan, manakiban, and others.
What has been done by Ajengan lately at least leads to the intended thing. The NU elites recommend that
implementing the meuleum incense should not only be carried out when building rice planting, but also — even
the most essential thing is carried out at events that can lead to many blessings such as muludan, tahlilan,
and other religious practices. Likewise, things that smell wasteful are left out; for example, the offerings
provided should be used as a meal or given to others as alms.

The symbolic meaning of the objects provided (offerings) in the incense-burning needs to be explained
to the public, that it all contains polytheism. The ritual incense burning, which used to be held every Friday
night, was later straightened out by the ajengan that this time would be better if it was used to read the Qur'an
for example Surah Yasin and Al-Wagiah. This is also what the ajengans do to continue to provide
understanding to the public about the importance of respecting time. That is, although there are certain times
when prayers will be granted, but every human being still has to say a prayer anytime and anywhere. As a
result, slowly but surely, the ritual of incense burning, usually done by giving offerings, is now being replaced
with Yasinan and Tahlilan events every Friday night in mosques and madrasas. This event is held regularly
every week involving all elements of the community.

Likewise, in offerings, the first thing that must be done is how the community understands the meaning
of the ritual; the community is not trapped in the ritual ceremony alone, but how they understand the
importance and function of the ritual. This includes how the readings in the offerings are replaced with tahlil,
tahmid, and salawat readings and are read fluently and correctly following Arabic rules. As far as possible,
ajengan provides an understanding to the public about the real meaning of the reading so that they become
more stable and confident in the benefits they read.

Furthermore, the alignment of meaning is also carried out in the incense-burning tradition carried out by
the residents of Lembur Sawah Hamlet. Previously, substances such as karuhun that could communicate with
residents were straightened out by the ajengans with an understanding of monotheism or straightening God's
relationship with humans. Do not forget the ajengans also explain the dangers of jinn and demons, which are
sometimes used as a means of communication by the residents of Lembur Sawah Hamlet. This is wrong
because it is not part of the activity to believe or worship the jinn but Allah SWT.

Another understanding that has also been clarified is about the people's belief in haunted forests or
forbidden forests. Previously, they believed, based on the ancestral stories of the residents of their village
that the forest at the foot of the mountain where they lived was a forbidden forest because there was a figure
of Lauk Si Rawing who later liked to harm people who entered there without the supervision of the kuncen
(caretaker) of the forbidden forest. Recently, this understanding has begun to disappear as the ajengan
attempts to straighten this understanding through theological and ecological approaches. The theological
approach is explained through the power of God over all of His creation, both visible and invisible. In contrast,
the environmental approach is carried out with the villagers' obligation to protect the forest which the ancestors
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have long guarded. This concept is then believed to be a cooperative effort for the villagers to protect their
forests.

Another essential concept straightened out is related to destiny and gada and gadar in Islam. These
concepts are preached with a business approach and endeavor as a field for smoothing sustenance. Even
though every effort or initiative results are left to Allah, the work is the most important thing. This practice is
campaigned by the ajengans to carry out the counter-narrative of the residents of Lembur Sawah hamlet who
believe in karuhun, which always thwarts the harvest when the ritual is not carried incense-burning. This
concept was later replaced with the obligation to pay zakat and give alms to facilitate sustenance and harvest
results (Mohammad Taufig Rahman & Anwar, 2022).

Then, so that they do not just carry out the tradition without knowing the history and normative basis
of the ritual, it is only natural that the ajengans study and provide information about the origins of the
tradition, even though the history is only based on oral stories obtained from the ancestors of the
predecessor hamlets such as the concept of seven in offerings following Surah Al-Fatihah so far, there has
not been found an article that explores it. Of course, the search for authentic sources of offerings with the
concept of seven continues. Likewise, the normative basis for implementing offerings with the idea is
whether the tradition is purely a local tradition or an Islamic tradition, or is syncretism in Geertz's terms.
This is like what Ajengan Yusuf did by trying to trace the yellow books that describe the concept of the
seven offerings with the letter Al Fatihah, besides that he is also accustomed to kneeling to scholars who
are considered to have the high scientific capacity in his former pesantren and other areas (Kerley, 2022;
Minkov & Hofstede, 2012; Rohmana, 2014).

Providing an Example for the Community

Effective efforts to straighten out these deviant matters, apart from recitation and shahriahan, were also
uswah hasanah from the leaders. Ajengan Usman bin Damiri, for example, gave an example of the burning
incense tradition carried out in conjunction with the khotmil Quran and tahlil. When he finished harvesting his
rice fields, he carried out khotmil Quran and tahlil as a form of alms and a state of gratitude for the sustenance
bestowed by Allah SWT. Ajengan Ridwan Gafur also made another effort by holding a shahriahan or
manikiban where the event contained prayers and the reading of the managib of Sheikh Abdul Qadir Jailani.
This event is also inseparable from the procession meuleum incense but is accompanied by the reciting of
tawasul to the Prophet, Companions, and scholars. The event also ended with a meal together by providing
dishes similar to the offerings in the previous community belief, including cigarettes, coffee, fruits, eggs, and
chicken meat snacks.

Another example set by the ajengan in the Lembur Sawah hamlet is protecting the environment, the
forbidden forest, and other vegetation. This also marks that the ajengan in Lembur Sawah hamlet is a religious
leader, political leader, farmer, and environmental guard. The ajengans and their students usually plant hard
trees on vacant lands previously cleared for ngahuma (farming) by the residents of the Lembur Sawah hamlet.
Many people slowly follow this example in the Lembur Sawah hamlet to preserve their nature. Many hard tree
planting is also done around people's fields where landslides often occur; instead of giving offerings, residents
are now diligently planting mango, avocado, acacia, and star fruit trees. Besides supporting the soil to prevent
landslides, this plant can also be enjoyed because of its fruit.

Ajengan gives another example; the most important thing is not to judge the situation and knowledge of
the villagers. The ajengans never stop preaching patiently and are full of struggle. Based on the story of
Ajengan Yusuf, who is a descendant of Ajengan Usman, he admitted that when Abah preached, there was
always a rejection accepted by both the village elders and the villagers who still firmly received belief in the
ancestral traditions of the villagers. Moreover, this is even more difficult when the established traditions of the
Lembur Sawah hamlets have been present long before the ulama and ajengans came to bring Islam to the
local area. In fact, according to Yusuf, before being accepted by the community, Mama KH. Zarkasyi or his
teacher Ajengan Usman was threatened with death because they were considered unwilling to recognize
ancestral traditions as part of Islam.

Preserving Traditions

Islam is the religion last divine revealed by Allah through the Prophet Muhammad as the bearer of His
message amid a pluralistic human life. Certainly, he is not present in a society devoid of culture, belief, and
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local wisdom where Islam is located, so, like it or not, Islam must come into contact with or struggle with that
culture. From the results of this contact or struggle, there may be four models of the relationship pattern
between Islam and the local tradition: first, Islamization namely the purification of Islam by radically breaking
with local traditions, thus giving birth to pure Islam (Hidayat, 2021; Peacock, 2017). Second, indigenization is
the pattern of seeking Islam as something normative into a contextual one by accommodating local cultures
without losing their identities (syncretic). Third, negotiation occurs when Islam and local culture are in the
same position, resulting in a take-and-give (acculturative) process. Fourth is conflictual; this happens when
both (Islam and local culture) are in an established position.

Old traditions as long as they do not leave the teachings of Islam do not need to be prevented, let alone
eliminated, except for leaving Islam, for example containing redundant values, they need to be straightened
out, how to return to Islamic teachings. The community needs to understand the nature, meaning and function
of the rituals they perform slowly according to their scientific abilities and capacities. "Talk to people according
to their ability". This kind of norm seems to be carried out by the ajengans in changing the mindset and
behavior of the people.

Traditions that have been rooted in society become property and wealth of the community that need
to be preserved if it is good, however, it is also necessary to find a method or the best way so that it still
exists and is following the times. The rule of al-muhafadzatu 'ala al-gadim al-shalih wa al-akhdzu bi al-
jadid al-ashlah (Ulum & Munim, 2019), is one of the rules implemented by ajengan in modifying local
traditions. The most effective means are through other traditions such as shahriahan and manakiban.
These traditions are an effective means for dialogue and correcting wrong views about an ancestral
culture by prioritizing together reading the holy verses of the Qur'an, hadith, prayers, and praises to the
Prophet Muhammad.

Changing the traditions rooted in the community must be done carefully and gradually until the
community accepts the change without feeling forced. This is what the Ajengans in the Lembur Sawah hamlet
continue to strive for, who continue to straighten out local traditions whose seeds of activity continue to emerge
along with the declining quality of crop yields and soil fertility. In addition to straightening out theologically,
Ajengan also embraces the relevant government regarding the importance of socializing the Islamic creed
and socialization of social change that is ready to lead the hamlet residents to a new, more modern life through
the construction of road and electricity infrastructure.

Traditions are not only inherited but also constructed or invited. In the invited tradition, the tradition is
inherited and built or a series of actions that are shown to instill values and norms through repetition , which
automatically refers to continuity with the past. Thus it can be interpreted that efforts in preserving the tradition
can be through inheritance and construction.

Inheritance refers to spreading traditions from time to time, while construction refers to the formation
or cultivation of traditions to others. Efforts to inherit the tradition, for example by carrying out the tradition
exactly as carried out by the residents of Lembur Sawah Hamlet. This is as in the tradition of incense
burning; this tradition continues but is changed substantially through events such as tahlilan, Yasinan,
shahriahan and managiban in mosques and madrasahs. These traditions use food and drink as meals for
the participants when the Quran and salawat are recited together. Similarly, incense-burning, originally a
form of human relationship with his ancestors, was replaced by the recitation of tawassul to the Prophet,
companions, saints, scholars, and the relatives of the villagers who died. In the mosque, tahlilan and
Yasinan are usually held on Friday night, so tahlil becomes routine. Even in educational institutions
(madrasah diniyah), tahlil or salawat are often used as competition material when the institution performs
muludan and rajaban.

Similarly, in some madrasahs in Dusun Lembur Sawah after Ashar, a tahlil event is always held by
Muslim women, fatayat, and IPPNU, this event has become a routine for women in the madrasah. At night,
usually, the men in addition to performing khotmil Qur'an. Events like this are an effort to inherit the tradition
from one generation to the next. The event involves a diverse group of people, ranging from adults,
adolescents, and even children.

While the change of tradition or construction usually introduces new values to certain practices gradually,
for example, in the habit of incense-burning, in the past, it was typically recited the Sundanese jangjawokan
accompanying the procession of planting rice in the fields and the huma (farm). Now the incense-burning
event is continued accompanied by the Yasinan event, khotmil Qur'an and the recitation of salawat.
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CONCLUSION

The people of Dusun Lembur Sawah generally do not understand the substantive meaning of the incense
burning ritual, but they perform the ritual with full awareness. They consider the ritual a "shari’a" that must be
performed; otherwise, it will affect the harvest, psychologically they feel worried, and so on if they leave
tradition. Ajengan's role as an elite group of NU in the struggle of Islam with local traditions is the community's
understanding of the meaning and function of the traditions they have been implementing. Second, to be a
role model for the community in carrying out the tradition following the teachings of Islam. The principle used
is to allow existence to exist as long as it is not contrary to Islam and renew the tradition to follow the
development of the times. Third, the tradition has taken root in society by passing on the tradition to the next
generation or by reconstructing the tradition.

The following few recommendations can be made: First, to the community to understand better the
meaning and function of the local traditions they have been implementing so that they are not stuck in the
tradition or ritual itself. Second, to the advocates to enlighten the community by understanding the meaning,
nature, and function and the normative basis of the tradition they (society) have been implementing so far.
Third, to other researchers, the data obtained in this study is small due to researchers' limited time and
ability. Hence, it is possible to conduct further research, especially in urban areas where people are "more
advanced," whether they are still fanatics carrying out local traditions without understanding the meaning
and function of the traditions in question or whether there have been significant changes in the respective
religious life.

REFERENCES

A'la, A. (2003). Islam Pribumi: Lokalitas dan Universalitas Islam dalam Perspektif NU. Tashwirul Afkar, 14.
Anwar, R., Darmawan, D., & Setiawan, C. (2016). Kajian Kitab Tafsir dalam Jaringan Pesantren di Jawa Barat.
Wawasan: Jurnal limiah Agama Dan Sosial Budaya, 1(1), 56-69. https://doi.org/10.15575/jw.v1i1.578
Azra, A. (2009). Toleransi Agama dalam Masyarakat Majemuk: Perspektif Muslim Indonesia. Dalam Elza Peldi

Taher, Merayakan Kebebasan Beragama, Jakarta: Kompas-ICRP.

Brauchler, B. (2022). Artivism in Maluku. The Asia Pacific Journal of Anthropology, 23(1), 40-58.

Caturwati, E. (2019). The Profile of Indung in Sundanese Society (A Socio-Cultural Analysis on the Role of Sunan
Ambu, Dewi Sri and Rongeng. Saudi Journal of Humanities and Social Sciences, 4(7), 511-17.
https://doi.org/10.21276/sjhss.2019.4.7.12.

Fealy, G. (2012). litihad Politik Ulama; Sejarah NU 1952-1967 (Vol. 1). LKIS PELANGI AKSARA.

Fehige, C. (2011). A Pareto principle for possible people. In Preferences (pp. 508-543). De Gruyter.

Heryana, A. (2012). Mitologi Perempuan Sunda. Patanjala: Jurnal Penelitian Sejarah Dan Budaya, 4(1).

Hidayat, H. (2021). Radikalisme Agama Perspektif Al-Qur'an. MADANI: Jurnal Politik Dan Sosial Kemasyarakatan,
13(1), 1-25. https://doi.org/10.52166/madani.v13i1.2287

Hilmy, M. (2013). Whither Indonesia’s Islamic Moderatism? A reexamination on the moderate vision of
Muhammadiyah and NU. Journal of Indonesian Islam, 7(1), 24-48.

Ismail, H. F. (2020). NU, Moderatisme, dan Pluralisme: Konstelasi Dinamis Keagamaan, Kemasyarakatan, dan
Kebangsaan. IRCiSoD.

Istoria, A. W. (2011). Runtuhnya Dikotomi Tradisionalis dan Modernis: Menilik Dinamika Sejarah Nahdatul Ulama
dan Muhammadiyah. ISTORIA: Jurnal Pendidikan Dan Sejarah, 9(1), 121-141.

Kerley, K. R. (2022). Religious faith in correctional contexts. Religious Faith in Correctional Contexts.
https://doi.org/10.1515/9781626374836

Khwaja, M. (2021). Shifting Identities in Modern Sindh: Bhil and Kohli Hindus of Khebar in the Shia Ismaili Muslim
Community. Journal of Sindhi Studies, 1(1), 1-21.

Kleden, I. (2020). The social sciences and contextual theology. Verbum SVD, 61(1), 111-130.

Kodariah, S., & Gunardi, G. (2015). Nilai kearifan lokal dalam peribahasa Sunda: Kajian semiotika. Patanjala, 7(1),

106| journal.uinsgd.ac.id/index.php/jis/index © Rahman et al.



Jurnal Iman dan Spiritualitas
elISSN: 2775-4596, Vol 3, No 1, 2023, pp. 99-108
http://dx.doi.org/10.15575/jis.v3i1.24108

113-130.

Malik, A., & Busrah, B. (2021). Relasi Pemerintah dan Akademisi dalam Isu Moderasi Beragama di Indonesia.
Substantia; Jurnal llmu-limu Ushuluddin, 23(2), 120-135. https://doi.org/10.22373/substantia.v23i2.9167

Manshur, F. M., & Husni, H. (2020). Promoting Religious Moderation through Literary-based Learning: A Quasi-
Experimental Study. International Journal of Advanced Science and Technology, 29(6), 5849-5855.

Miharja, D. (2014). Persentuhan Agama Islam dengan Kebudayaan Asli Indonesia. UIN Sumatera Utara, 38(1),
189-214.

Minkov, M., & Hofstede, G. (2012). Is national culture a meaningful concept? Cultural values delineate
homogeneous national clusters of in-country regions. Cross-Cultural Research, 46(2), 133-159.

Molendijk, A. L. (2007). James L. Cox A Guide to the Phenomenology of Religion: Key Figures, Formative
Influences and Subsequent Debates.(London & New York: Continuum, 2006). Pp. viii+ 267.£ 70.00 (Hbk).
ISBN 0826452892. Religious Studies, 43(4), 496-499.

Mustapa, H. H. (2022). Adat Istiadat Sunda. Penerbit Alumni.

Najib, M. A., & Fata, A. K. (2020). Islam Wasatiyah dan Kontestasi Wacana Moderatisme Islam di Indonesia. Jurnal
Theologia, 31(1), 115-138.

Natow, R. S. (2020). The use of triangulation in qualitative studies employing elite interviews. Qualitative Research,
20(2), 160-173.

Ni'am, S. (2015). Pesantren: The miniature of moderate Islam in Indonesia. Indonesian Journal of Islam and Muslim
Societies, 5(1), 111-134. https://doi.org/10.18326/ijims.v5i1.111-134

Peacock, J. L. (2017). Purifying the faith: the Muhammadijah movement in Indonesian Islam. The University of
North Carolina Press.

Rahman, M Taufig. (2011). Tokoh-tokoh di balik gerakan da'wah Persis: dari A. Hassan hingga Shidddieq Amien.

Rahman, Mohammad Taufig, & Anwar, R. K. (2022). The Development Potential for Local Communities of Religious
Tourists Visiting Sacred Graves. International Journal of Religious Tourism and Pilgrimage, 10(2), 7.

Rahman, T. (2013). 'Indianization’of Indonesia in an Historical Sketch. International Journal of Nusantara Islam,
1(2), 56-64.

Rohmana, J. A. (2014). Memahami al-Qur ' an dengan Kearifan Lokal : Nuansa Budaya Sunda dalam Tafsir al-Qur
"an berbahasa Sunda. Journal of Qur'an and Hadith Studies, 3(1), 79-99.

Rohmana, J. A. (2018). Informan Sunda masa kolonial: surat-surat Haji Hasan Mustapa untuk C. Snouck Hurgronje
dalam kurun 1894-1923. Octopus Publishing.

Sharaf Qdah, M., Nizar Fayez AbuAli, A., Salim, J., & Issa Khalil, T. (2018). A Grounded Theory for ICT-Mediated
Tacit Knowledge Transferability in MNCs. Interdisciplinary Journal of Information, Knowledge, and
Management, 13, 311-335. https://doi.org/10.28945/4107

Siradj, S. A. (1999). Ahlussunnah wal Jama’ah di Awal Abad XXI. Dalam Kontroversi Aswaja: Aula Perdebatan
Dan Reinterpretasi, Diedit Oleh Imam Baehagi. Yogyakarta: LKiS.

Sumardjo, J. (2019). Struktur Filosofis Artefak Sunda. Kelir.

Syarif, S. (2020). Building plurality and unity for various religions in the digital era: Establishing Islamic values for
Indonesian students. Journal of Social Studies Education Research, 11(2), 111-119.

Truna, D. S. (2021). The lllustrations of Indigenization of Islam in Indonesian Cultural Landscape. Religious: Jurnal
Studi Agama-Agama Dan Lintas Budaya, 5(3), 337-346.

Tuoheti, A. (2021). Islam in China--A History of European and American Scholarship (The 21th Century). History
Research, 9(1), 39-48.

Ulum, M., & Munim, A. (2019). Digitalisasi Pendidikan Pesantren (Paradigma dan Tantangan dalam Menjaga Kultur
Pesantren). Proceedings of Annual Conference for Muslim Scholars, 3(1), 664-670.

Varma, S. P. (2007). Teori Politik Modern, ter. Yohannes Kiristiarto, Dkk. Jakarta: Raja Grafindo Persada.

journal.uinsgd.ac.id/index.php/jis/index © Rahman et al. | 107


http://dx.doi.org/10.15575/jis.v3i1.24108

Volume 3, Nomor 1: Januari - Maret 2023

Yilmaz, I., & Barton, G. (2021). Political Mobilisation of Religious, Chauvinist, and Technocratic Populists in
Indonesia and Their Activities in Cyberspace. Religions, 12(10), 822.

Zaluchu, S. E. (2020). Strategi Penelitian Kualitatif dan Kuantitatif Di Dalam Penelitian Agama. Evangelikal: Jurnal
Teologi Injili Dan Pembinaan Warga Jemaat, 4(1), 28. https://doi.org/10.46445/ejti.v4i1.167

© 2023 by the authors. Submitted for possible open access publication under the terms
|® @ @ | and conditions of theCreative Commons Attribution (CC BY SA) license
(http://creativecommons.org/licenses/by-sa/4.0/).

108| journal.uinsgd.ac.id/index.php/jis/index © Rahman et al.


http://creativecommons.org/licenses/by-sa/4.0/

	Sejarah Kemunculan Tafsir Sufi
	Sufi secara etimologi merupakan asal kata dari tasawuf yang bermakna kain wol atau halus. Sufi secara terminologi bermakna kesucian hati, bersihnya dzahir dan batin dari selain Tuhan (Adz-Dzahabi, 1976). Adapun tasawuf memiliki makna proses yang dilak...
	Menurut  Husein adz-Dzahabi tafsir sufi mulai dikenal pada abad 2 H. Abu Hasyim as-Sufi (w. 150 H) adalah orang pertama yang disebut sufi. Pada masa ini mulai bermunculan beberapa kajian sufi. Hal ini disertai kemunculan orang-orang sufi beserta teori...
	Menurut Oman Fathurrahman, mayoritas peneliti Al-Qur’an menganggap bahwasanya tafsir Sufi memiliki kredibilitas yang kurang. Pada dasarnya jika diteliti secara mendalam, tafsir Sufi justru berpegang teguh terhadap Al-Qur’an. Walaupun ada sebagian pena...
	Hal serupa dikatakan oleh Yunasril Ali yang mengutip al-Jilli (w. 805 H) bahwa Al-Qur’an memiliki tiga tingkatan pemahaman dan pengajaran. Pertama, pemahaman dan pengajaran harus disampaikan secara umum kepada umat. Pemahaman dan pengajaran yang dimak...
	Mayoritas peneliti Al-Quran yang mengkritik tafsir Sufi melupakan satu hal penting. Mereka seolah-olah menganggap bahwa tafsir Sufi tidak berlandaskan Al-Qur’an dan Sunah. Sehingga menyamaratakan semua mufassir Sufi dalam menginterpretasikan Al-Qur’an...
	Tafsir Sufi muncul beriringan dengan tasawuf. Pada abad 3 H, tasawuf mulai membahas langkah-langkah mendekatkan diri kepada Allah agar mencapai makrifat melalui jalan kasyf dan isyraq. Pada masa ini karya-karya Sufi yang mengorientasikan tasawuf mulai...
	Pada abad 4 H, gerakan kerohanian Islam berpusat di Baghdad Irak. Gerakan ini sebenarnya sudah muncul di Madinah Syria dan Iran. Sehingga mulai dikenal oleh Muslim dunia. Gerakan yang berlandaskan kebijaksanaan, kesucian diri, dan bersihnya hati seben...
	Pada abad 5 H, muncul tafsir Ibnu Arabi. Pada masa ini, kritik kepada tafsir Sufi semakin gencar dilakukan. Hal ini didasari asumsi rancu terhadap penafsirannya. Penafsirannya dianggap rancu, karena mengandung ideologi Sufi falsafi. Namun realitanya, ...
	Pada abad 6 H, muncul tafsir ‘Ara’is al-Bayan fi Haqaiq al-Quran karya Ibnu Abu an-Nashr al-Buqla asy-Syairazi (w. 606 H) dan at-Ta’wilat an-Najmiyyah karya Najmuddin Dayah (w. 654 H). Namun, Najmuddin Dayah wafat terlebih dahulu sebelum menyelesaikan...
	Pemaparan tafsir Sufi diatas menunjukan eksistensi ideologi yang berkelanjutan. Maka tafsir Sufi diklasifikasikan dalam tafsir era afirmatif dengan nalar ideologi. Hal ini didasari oleh fanatisme yang terlalu berlebih-lebihan terhadap golongannya send...
	Batasan-Batasan dalam Tafsir Sufi
	Batasan tafsir Sufi bisa dilihat dalam aspek jenisnya. Tafsir Sufi memiliki dua jenis yaitu Tafsir Sufi Nazhari dan Tafsir Sufi Isyari. Pertama, Tafsir Sufi Nazhari adalah tafsir Sufi dengan analisis penafsiran yang cenderung lebih bebas. Tahapan anal...
	Kedua, tafsir Sufi Isyari. Tafsir Sufi isyari adalah penafsiran yang tidak boleh menghilangkan makna zahirnya, wajib dikuatkan oleh dasar yang lebih kuat dan tidak bersebrangan dengan syariat dan akal (Yahya et al., 2022).
	Menurut Manna Khalil al-Qattan, tafsir Sufi isyari adalah latihan rohani yang dilakukan seorang Sufi baik untuk dirinya sendiri dan untuk orang lain dengan menginterpretasikan isyarat-isyarat yang ada di dalam Al-Qur’an. Hal tersebut akan menyatu ke d...
	Menurut Manna Khalil al-Qattan, maksud dari setiap ayat memiliki makna dzahir adalah segala sesuatu yang mudah dipahami oleh akal sebelum yang lain. Dan maksud setiap ayat yang memiliki makna batin adalah isyarat-isyarat yang tersimpan di balik ayat A...
	Menurut Ibnul qoyyim, penafsiran yang dilakukan oleh mufassir terbagi dalam 3 hal. Pertama, penafsiran mengenai lafadz, yakni penafsiran yang dilakukan oleh golongan mutaakhirin. Kedua, penafsiran mengenai, yakni penafsiran yang dilakukan oleh kaum sa...
	Perdebatan Ulama Mengenai Tafsir Sufi
	Periodisasi Sejarah Perkembangan Tafsir Lughawi
	Perdebatan yang terjadi di kalangan ahli Tafsir mengenai Tafsir Sufi disebabkan oleh faktor pemahaman mengenai asal muasal unsur mistik dalam Islam tersebut. Karena aspek yang dikaji adalah esoterisme menjadikan kebanyakan orang tak mampu memahaminya ...
	Para ahli yang bersikap tidak egaliter memandang ajaran sufi sebagai ajaran dari luar Islam yang harus dihindari. Bahkan pada gilirannya, seiring munculnya modernisasi dalam dunia Islam pada awal abad 18, kritik dari para reformis Islam semakin tajam ...
	Kajian historis dari salah satu derivasi etimologis sufi menjadi suatu hal yang berimplikasi negatif. Sufisme ini berkaitan erat dengan gnostisisme yang merupakan nilai luhur pada setiap agama. Gnostik menjadi simbol capalistic yang tersimpan di tempa...
	Tafsir sufistik isyari dan statusnya sebagai satu nuansa yang diterima dalam tafsir atau tidaknya tak lepas dari syarat legalisasinya. Pertama, tidak boleh ada kontradiksi terhadap dzahir makna dalam nadzm Al-Qur’an. Kedua, harus ada bukti daripada na...
	Orientasi sufisme pada perkembangannya menciptakan dua kiblat yaitu kaum moderat dan falsafah, sebagaimana ditegaskan oleh al-Kalabadzi pakar tasawuf dan hadits dari bukhara (Qusyairi, 1981). sufi moderat (muta’adilun) yang mendasarkan ajaranya kepada...
	Orientasi kedua yaitu faham yang tersentuh beberapa unsur falsafah (syibh al-falsafah) yang tergiur dengan konsep annihiltion dan relasi Tuhan –manusia intradimensi (hulul). Pemuka firqah ini di antaranya Abu Yazid al-Busthamiy (w. 261 H), dan al-Hall...
	Tafsir dan kaitannya dengan teritorial sufistik tersebut melahirkan dua jenis tafsir sufistik yaitu tafsir sufi nadzari dan varian tafsir sufi faidhly atau isyariy (Bakran Adz-Dzaky, 2002). Varian pertama menciptakan interpretasi Al-Qur’an setelah kon...
	Para ahli yang menerima eksistensi tafsir sufi (mutsbit tafsir isyari) menghadirkan asumsi sebagai legalitas, sebagaimana Allah berfirman dalam Qs. Muhammad ayat 24 :
	أَفَلَا يَتَدَبَّرُونَ ٱلۡقُرۡءَانَ أَمۡ عَلَىٰ قُلُوبٍ أَقۡفَالُهَآ ٢٤
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